largely of the Syrian type, whether Jacobite or Nestorian."4 He noted further that numerous early Islamic texts mention Muḥammad's contacts with both Syrian and Arabian Christians, and this observation prompted Jeffery to conclude that these texts "at least show that there was an early recognition of the fact that Muḥammad was at one time in more or less close contact with Christians associated with the Syrian Church."5
More radically, and most recently, Christoph Luxenberg has been exploring what he calls the 'Syro-Aramaic' reading of the Quran.6 His method involves the use of the Syriac lexicon and the consultation of Syriac grammatical usages to help in the reading of certain passages in the Quran, to explore the possibility that a more historically intelligible reading of hitherto obscure passages might be attained, often found to be congruent with earlier, Aramaean Christian ideas and formulations.7 Luxenberg's ongoing work has inspired a number of other researchers, who have pushed his ideas further, virtually re-inventing early Islamic history in ways that have evoked considerable controversy.8 On the one hand, these inquiries have underlined the importance of Syriac for Quranic studies; on the other hand, in the enthusiasm for finding new readings and new interpretations, based on perceived grammatical and lexical possibilities, sometimes too little attention has been paid by these scholars to the usages of classical Syriac literature that underlay the religious idiom of Arabicspeaking Christians in the Quran's milieu. The present writer has undertaken cautious soundings in this area in previous essays9 and now he approaches it again, this time in the context of the Quran's eschatology, and particularly in connection with Christoph Luxenberg's widely publicized reconstruction and
